This paper troubles research approaches in practical theology by exploring how attention to lived experiences of marginalisation in postcolonial feminist theologies shapes theological methodologies. Drawing on the work of Walter Mignolo and Marcella Althaus-Reid, the margins are explored as epistemological and material sites that shape theological knowledge production. The complex intersections of experiences and identities of lives on the margins require a resistance to taxonomic or technical theological methodologies. As discussed by Mayra Rivera and Ada María Isasi-Díaz, the margins are not sites of deprivation, but of critical praxis, so theological methodology must be attentive to everyday experiences of the margins. The paper highlights where postcolonial feminist theologies add to practical theology about poetics by attending to making meaning. The paper concludes by reflecting on academic engagement with postcolonial feminist theology and the lived experiences of the margins.
Introduction
This paper seeks to offer a necessary troubling of approaches to research in practical theology by exploring how attention to lived experiences of marginalisation in postcolonial feminist theologies shapes theological methodologies and attends to the production of theological knowledge. In the first section, I examine the margins as material and epistemological sites, and the implications this has for theological knowledge production. The second section explores how attention to the complexities of lived experiences of the margins challenges taxonomic approaches to theological knowledge. Thirdly, I discuss recognition of the margins not as a site of deprivation, but of critical praxis, and how practical theology is challenged to work with this critical praxis. In the fourth section, I suggest that postcolonial feminist theologies add to existing practical theologies of poetics through this attention to the making of meaning. By way of conclusion, I want to question the possibilities of Western academic engagement, including my own, with postcolonial feminist theology and the relationship between the discipline of practical theology and lived experiences of those on the margins.
In my own research, I engage with community approaches to transforming socio-economic marginalisation in the UK, working with and alongside communities to research theological questions raised in these practices. Central to these approaches is the understanding that those with experiences of marginalisation should be at the heart of movements for liberation. This engagement continually raises questions for me about the way socio-economic marginalisation is understood, spoken about, and Within the field of practical theology the role of lived experience has produced much debate. The prominence of the action-reflection or pastoral cycle has encouraged practical theologians to integrate experience into theological reflection, however criticisms are raised that modes of action and reflection remain polarized within the field (Ward 2008: 33-50) . Questions also remain about the integration of social scientific methods within practical theology, either as criticisms of the nontheological epistemological basis for such methods, or as seeing theology as 'too separate' a mode of reflection when it is placed 'after' social scientific research rather than seeing theology as a 'sensibility that permeates the enquiry' (Fulkerson 2007: 13) . Heather Walton indicates that both feminist and empirical theologies can treat theology as a 'higher sacred frame' into which insights from lived experience of qualitative research can be received and given meaning (2014: 176), and Elaine
Graham is critical of certain methodological approaches in practical theology that result in measuring Christian practices up against a 'script' of revelation; such reflections raise the question of whether lived experiences and practices are potential sites of revelation in themselves (Graham 2013:160) . I suggest that postcolonial feminist theologies contribute to this debate not by offering easily accessible and replicable methods for engaging experience in theological reflection, but rather in the way that listening to the experiences of those on the margins may offer a vital questioning of the processes and norms across the discipline of practical theology.
Margins as material and epistemological
In exploring how experiences of the margins shape theological enquiry, I draw on the work of Walter Mignolo and Marcella Althaus-Reid, focusing particularly on where they articulate the margins as material and epistemological. Mignolo's work on decolonizing epistemologies articulates where systems of knowledge have been produced through oppressive colonial relationships and his calls for critical, alternative forms of knowledge or 'border thinking' have been deeply influential for a number of postcolonial theologians working on theologies of the margins. AlthausReid pioneered postcolonial feminist practical theology, 1 engaging with multiple perspectives and communities in her work, and my focus here is on her critique of the production of theology within existing relationships of capitalism. Mignolo and Althaus-Reid have a different context and purpose for their critiques, but for this paper I focus on three significant similarities in their arguments that impact understandings of 'the margins', and how lived experiences of the margins relate to the production of theological knowledge.
Firstly, in articulating the margins as material and epistemological, both situate the production of knowledge within existing colonial or capitalist relationships. Mignolo affirms Enrique Dussel's analysis that whilst the relationship between colonized and colonizer is paradigmatic for the production of European epistemologies, the contributions of these relationships were unacknowledged in order to legitimize the European, independent knowing self (2002: 57). Mignolo's concept of 'border thinking', or dwelling in 'exteriority', as he explains, 'is not the outside, but the outside built from the inside in the process of building itself as an inside ' (2011a: 36) . For Mignolo, this is a recognition that being termed 'outside' or 'other' is a discursive invention by those who benefit in terms of power by defining the world from their 'inside', and thus border thinking requires changing the terms of the conversation as well as its content (2011b: 275).
In From Feminist to Indecent Theology, Althaus-Reid takes up an historicalmaterialist analysis of the production of theology, in which she argues that the tensions between church and theology in Liberation Theology are ultimately determined by their location within a capitalist system. She articulates that it is not that grassroots communities have been excluded from the production of theology, rather it is that they have been alienated from their participation in the production of theology, including in Liberation Theology. Thus debates surrounding the production of theology remain focused on the tensions between church and academy, rather than recognising that both institutions, and the production of theology, are located within the wider economic system that defines human relationships and needs. Althaus-Reid goes on to argue that this model of the production of theology replicates the dualistic tension between 'thinking' and 'action', with liberationist thought being focused on 'action' -the needs of the church -and a devaluing of 'thought'. In this dualistic presentation, she argues that Liberation Theology retains a conception of 'thinking' as rooted in idealism, and she states 'as if thinking was not the symbolic of action and the living metaphor of possible history ' (2004: 10) . Ultimately this thought/action dualism is perpetuated by and in the capitalistic presentation of the relation between church and theology, and she calls for church and theology to dwell on the margins of the capitalist systemboth in the margins of the epistemology of the market, and dwelling with those on the margins of society.
What this suggests is that theological methodologies require a recognition that Thus, even when practical theologies may focus on the lived experiences of the margins, if they do so without examining where theological epistemologies have disqualified certain embodied, geo-historical, sexualized experiences, these same exclusions will be perpetuated, continuing norms that recognize only some experiences as valid for theological knowledge.
Thirdly, turning to the margins raises the issue of the purposes of knowledge production as Mignolo and Althaus-Reid question whether knowledge is for the purposes of domination and control, or whether it can place people first. Mignolo draws on the example of Linda Tuhiwai Smith as someone who 'practices anthropology as Maori rather than studying the Maori as an anthropologist ' (2009: 12) . Here, Mignolo presents the option for decolonial thinking as engaging in 'knowledge-making to "advance the Maori cause" rather than to "advance the discipline" (e.g. anthropology) ' (2009: 14) . Decolonizing epistemology requires a shift from knowledge making as a means of 'controlling and managing populations for imperial interest' to knowledge making for wellbeing as defined by the experiences and needs of local people (2009: 12) . However, Mignolo is wary of the 'honest liberal' who thinks they are working with the locals rather than imposing knowledge and experiences, but is still implementing their own agenda, because they consider some regions and bodies of the world as more developed and therefore able to assist other regions who are 'behind' in that development (2009: 19) . For Mignolo, decolonial thinking does not spring from a 'transformation of the disciplines' but rather the placing of specific human lives, and life in general, first (2009: 20) .
Returning to Althaus-Reid's argument that the church and theology will only be able to challenge the system from the margins, she argues that they need to exclude themselves from the logic of the market and the market's framing of human relationships through need. For Althaus-Reid, such a shift requires the reintroduction of God herself to the debate in such a way that 'the church will not need theology, nor vice versa, but the people defining needs and relationships in their own terms from the margins ' (2004: 112) . In the contemporary context, such a call to reintroduce God, Commenting on Althaus-Reid's concern for the erasure of contradictions, Marian Grau encourages theologians to 'live and engage the questions they keep trying to settle too quickly', and goes on to argue that remaining 'with the presence of ambivalence' keeps open and alive texts and traditions, calling us 'to experience the full reality of God, of life, beyond our attempts to domesticate divinity ' (2004: 183) .
In a similar way, Kwok Pui-Lan articulates her interest in the 'cracks, the fissures, and the openings, which refuse to be shaped into any framework, and which are often consigned to the periphery' yet 'have the potential to point to another path, to signal radically new possibilities ' (2004: 30) .
In a workshop with activists, we sat and worked together on 'being heard' when talking about experiences of poverty and I was challenged by the assertions that the policy makers and researchers listening could afford to make generalizations. This might be in a researcher claiming to already know someone's story because they have heard similar; or in labelling someone's life story as being 'about', for example, mental health or homelessness. This has challenged me to consider my own taxonomic approaches in the desire to make my own research useful and practicable.
One of the ongoing tensions is maintaining sensitivity to a person's specific experiences whilst being able to critically explore similarities with others' experiences in order to enable tactical understandings and action in the pursuit of For practical theology to be attentive to the lived experiences of those on the margins, it must also recognize these lived experiences as forms of and contributions to critical theological praxis. Developing her own earlier argument that the margins are a site of possibility more than of deprivation, bell hooks comments that these margins are not 'mythical', but come from lived experiences that nourish critical resistance (1991: 150) . In her articulations of mujerista theology as a decolonial discourse, Ada María Isasi-Díaz argues for the centrality of 'lo cotidiano' or 'the everyday', which is both the everyday experiences of Latinas and their critical engagement with it. As Isasi-Díaz describes it, lo cotidiano is:
the space -time and place -which we face daily, but it also refers to how we face it and to our way of dealing with it. Realizing that lo cotidiano has hermeneutical value, that is, that it is not only what is but also the interpretive framework we use to understand what is, lo cotidiano is a powerful point of reference from where to begin to imagine a different world, a different societal structure, a different way of relating to the divine…as well as a different way of relating to ourselves: to who we are and what we do. Lo cotidiano, therefore, has an extremely important role in our attempt to create an alternative symbolic order. World academics can engage in postcolonial theologies, it also remains unclear that they cannot (Keller 2004: 223) . This engagement remains ambivalent.
I want to question whether as a white, academic woman from the global North I can engage with postcolonial theologies, but I also want to trouble the construction of the question itself. As noted above, postcolonial theorists argue that modern systems of representation emerged from the relationship of the colonizer to the colonized, but this relationship was submerged or foreclosed, with the European colonizer emerging as a self-defining, self-enclosed individual. Chandra Talpade
Mohanty argues that as well as examining its role in global economic and political frameworks, Western feminist scholarship must consider itself 'in the context of the global hegemony of Western scholarship -i.e. the production, publication, distribution and consumption of the information and ideas ' (1984: 336) . Mohanty goes on to argue that without the 'discourse that creates the Third World', 'there would be no singular (and privileged) First World', and that 'the one enables and sustains the other ' (1984: 352) . What sustains privilege here is perhaps being able to phrase the question in ways that suggest the ability to ignore or foreclose this globalized, geo-historical, embodied, gendered, sexualized network of relations in the production of theology. First World academic theology, including practical theology, is always already entangled in this network of relations, whether or not it chooses to name itself as such. As Catherine Keller notes, 'from the perspective of any relational thinking, the relationality does not become ethical unless in some way acknowledged.
With whatever stylized repetitions we perform ourselves, our sex/genders, our ethnicities and economies and species, we may veil or reveal our interdependence'
(2015: 226). As a result, the question becomes not whether practical theologians can engage with postcolonial theologies and those on the margins, but how to recognize these relationships adequately and ethically.
Whilst these may appear to be largely theoretical concerns, ethical relationships with others are at the heart of liberative praxis; attending to injustices in our communities, societies, and world deeply impacts theological approaches and practices. Attention to poetics in practical theology addresses where ethical questions are about both our practical engagement with others, and our language, texts, images, ultimately, when people are treated as offering 'useable' information, rather than as collaborators, co-interpreters. These issues of liberative theological praxis are not simply raised and resolved, and certainly not on one's own, but require ongoing engagement with others in attending to the dynamics of power, representation, and transformation.
